The traditional distinction between cultic and book religions 1 has fallen out of vogue because of its alleged privileging of literacy over orality and its indebtedness to a theological, evolutionary model. 2 Nevertheless, it remains sufficiently clear that the religion of Judaism transitioned only gradually from a primarily "ritual coherence" to a primarily "textual" focus. 3 This claim holds true even if these two aspects remain somewhat interdependent in some sense. The fact that this process 1 See, e.g., the classic contributions of Siegfried Morenz ("Entstehung und Wesen der Buchreligion, " TLZ 75
merits a detailed examination is likewise incontestable. One may therefore ask how texts took on functions that previously belonged to the cult during the emergence of book religion in ancient Israel. 4 The following argument proceeds in four parts: (1) an assessment of the difference between biblical and historical perspectives on the Hebrew Bible's status as a sacred text; (2) an exploration of the historical situation of the canon's cult-related function following the loss of the temple in 70 c.e.; (3) an exploration of the similar historical situation resulting from the destruction of the First Temple in 587 b.c.e.; and (4) a concluding summary.
I. The Biblical versus the Historical View of the Hebrew Bible as Scripture
As is often the case in biblical studies, the biblical portrayal of the formation of "scripture" is not identical to historical perspectives on this process. Generally speaking, the Hebrew Bible does not reason historical-critically but rather resultativehistorically: it views historical processes in terms of their present repercussions. The Bible narrates that all Israel was in Egypt and all Israel experienced the exodus, but not because this was actually the case. In contrast, the reason for this presentation is so that the exodus will be regarded as the founding event for all Israel. The Pentateuch's interest in the past functions mythically inasmuch as its stories answer important questions by telling stories of origins. Thus, questions about why things are the way they are receive answers in terms of how they have come to be the way they are. A related corollary is that the more basic something is, the farther back the Bible anchors its origin in the biblical story.
To a certain extent this is true also for the Bible's self-presentation as "scripture. " While the concept of "scripture" in the Bible is neither preexistent, that is, preceding the creation of the cosmos, nor an original element of the creation, it nevertheless emerges quite early in the story line of the Hebrew Bible, developing gradually from the book of Exodus onward. The Hebrew Bible thus reflects an awareness of the fact that Israel's religion did not begin as a book religion. The law was first given and written down under Moses, whereas the patriarchs of Genesis knew no law. 5 Postdating the Hebrew Bible, the second-century b.c.e. book of Jubilees responds to this perceived "deficiency" by giving the heavenly tablets of the law to the patriarchs so that they might live according to its precepts. 6 However, the Bible itself anchors the law only as far back as the period of Moses, and this law was soon forgotten, reappearing only during Josiah's temple restoration (2 Kings 22-23). The law again fell into oblivion when catastrophe struck Judah and Jeru salem and was not reintroduced until the period of Ezra's leadership. In short: Moses be queathed Israel the Jewish book religion that eventually found acceptance under Ezra. 7 Such is the biblical perspective in its briefest form. However, biblical scholarship has determined that the religion of ancient Israel, viewed historically, developed only little by little into a book religion. According to this perspective the function of texts in the religious history of ancient Israel varied greatly, revealing a fourfold paradigmatic distinction among (a) religious texts; (b) normative texts; (c) scripture; and (d) a complete canon. Indeed, these functions seem to develop gradually and sequentially, but some of them also exist simultaneously alongside one another.
A This psalm clearly conveys deep roots in the cult. It seems to have originally belonged in the cultic context of a procession-the entrance of God into the sanctuary-that is accompanied by a cultic antiphony.
In contrast, a normative text takes up a critical and prescriptive function with respect to the cult. Here the early, crucial beginnings of the transformation into book religion are visible. A biblical example of a normative text is the role of Deuteronomy in the book-finding story in 2 Kings 22-23. Whether the events in this narrative are historical is irrelevant for this point. 9 What is crucial is the finding of a book-which, from the story's viewpoint, seems to be a reference to Deuteronomy-that bears normative status. 10 According to the narrative sequence of 2 Kings 22-23, this book triggers Josiah's cultic reform and determines its nature. The story of the book's discovery claims a special origin for it. 11 Its age, authorship, and background seem to have been left opaque in the interest of sacralizing the book and attributing to it the necessary authority over the cult.
Scholars widely agree that Deuteronomy probably belongs, in its literary core, near the end of the seventh century b.c.e., though there is some controversy about 9 For various perspectives on the historicity of the report, see Hermann Spieckermann, Juda unter Assur in der Sargonidenzeit (FRLANT 129; Göttingen: Vandenhoeck & Ruprecht, 1982 this issue. 12 The assumption of a Mosaic background for the book in 2 Kings 22-23 is probably to be explained historically as an attempt to legitimize and grant authoritative status to a contemporary text. Although it would be misleading to speak of a book religion in ancient Israel in the seventh century b.c.e., one can identify its beginnings in this period. Deuteronomy does not replace the cult but reforms it, seeking particularly to monopolize and centralize it. Its main precept declares both that only Yhwh the God of Israel may be the object of worship and that the sole acceptable location for Yhwh worship is the centralized sanctuary in Jerusalem. This program enthusiastically propagates the ideals of cultic unity and cultic purity. 13 As an authoritative text in ancient Israel, Deuteronomy thus emerged initially not as a replacement but as a regulator of the cult. 14 For the first time in the history of Israel and Judah, a text is used to bolster the authority of an institution, the centralized cult. This reverses the earlier pattern, in which texts became authoritative through their association with institutions. 15 Nonetheless, Deuteronomy does not introduce a strict book religion; the cultic functions of Israel's religion remain dominant at this stage.
The dominance of cult religion generally continues for the entire Second Temple period (515 b.c.e.-70 c.e.), which is rightly regarded as the essential period of formation for the biblical books. The same time span also constitutes the most important period in the history of Israel for the sacrificial cult: daily sacrifices were the focal point of religious practice. It is difficult to say how the still-developing Hebrew Scriptures functioned during this period. Judging by the socioliterary cir-cumstances (to the extent that they can be reconstructed), the chief readers of the Hebrew Scriptures were probably the very people who wrote them. In all likelihood only a few copies circulated prior to the Hellenistic period. 16 During the Second Temple period, the Hebrew Scriptures probably served primarily to legitimate those groups within the Jerusalem temple who were responsible for the production and care of the Scriptures themselves. However, to conclude that these groups were homogeneous simply because they were all located in one geographical place would be completely mistaken. The Bible's inner diversity calls such a conclusion into question, as it owes its existence largely to the breadth of this milieu.
In comparison, the concept of scripture appears in the Hebrew Bible only in a few late passages. The concept of "scripture" here means a collection of authoritative texts attributed a certain sacrality, but not yet including notions of closedness and textual invariability. The idea that Torah reading itself is a form of cultic veneration appears clearly in Neh 8:5-8, a text arising from a setting proximate to synagogue worship and that, consequently, hardly fits a date before the second or third century b.c.e.: 17
And Ezra opened the book in the sight of all the people, for he stood higher than all the people. As he opened it, the entire people stood. When Ezra praised Yhwh, the great God, all the people responded, "Amen, Amen!" with their hands uplifted. 18 They bowed and threw themselves down before Yhwh with their faces to the ground. . . . So they read from the book, from the Torah of God. Section by section was read, enabling comprehension so that the people understood the reading.
Only following the abrupt and violent end of daily sacrifice as a result of the Romans' destruction of Jerusalem in 70 c.e. is it possible to say that Judaism, mainly shaped henceforth by the Pharisaic-rabbinic trajectory, transformed into a book religion. 19 Quite diverse events such as the Maccabean crisis, the emergence of the synagogue, 20 and the stylization of the Psalter as a literary sanctuary 21 prepared the way for this process. However, the intellectual study of scripture completely took the place of the temple cult only after 70 c.e.: where the Torah is studied, no temple is necessary. 22 Historically speaking, therefore, the emergence of book religion was a process that was fully concomitant with the literary development of the Hebrew Scriptures and that manifested itself in the shaping of a canon only after their literary completion. This processual emergence of book religion is, to some extent, inverse to the comparably processual disappearance of traditional cult religion elements that the emerging scripture gradually takes over and integrates. 23 The destruction of the temple in 587 b.c.e. and again in 70 c.e. catalyzed both of these processes. 24 The first destruction served as a historical confirmation of the prophetic writings; the second, judging by the Psalter, apparently led to the understanding of the Ketuvim as a post-cultic complement of how to understand and apply the Law and the Prophets. The following discussion will treat these discernible stages of intellectual history, coinciding with the destruction of the two temples, in reverse historical order.
There is sufficient scholarly agreement that only in this period can we begin speaking of a Hebrew Bible canon. John Barton, for example, has appropriately pro- Leiden: Brill, 2008 posed a distinction between scripture and canon to mark this development. 25 While prior to 70 c.e. "scripture, " that is, an ensemble of authoritative writings, existed under the collective heading "the Law and the Prophets" or "Moses and the Prophets" (each with variations), there was still no canon in the sense of a self-contained list of binding documents, unchanging in their content and arranged in the three sections as Torah, Nevi'im, and Ketuvim (Law, Prophets, and Writings). 26 The first references to a canon as a textually fixed, defined, and arranged stock of authoritative writings appear in Josephus, Philo, and 4 Ezra. 27 No convincing textual evidence pointing to the period before 70 c.e. is available for a three-part structure of the Hebrew canon like the standard theory of interpreters such as Herbert E. Ryle and Frants Buhl. 28 Up to this point the primary mark of authority for the texts in question was not their exclusivity but their eminence. 29 Moreover, the biblical manuscripts from the Dead Sea provide evidence of a strikingly fluid textual tradition in the first century b.c.e.; there simply is no fixation of the letter of the text. 30 13-14. 29 The well-known observation that NT writings such as Jude 14-15 could also cite, anachronistically speaking, an "apocryphal" text such as 1 En. 1:9 shows that the basis of appeal was textual eminence not "canonical" exclusivity during this era. What did the canonical Hebrew Bible look like after the Romans destroyed Jerusalem in 70 c.e., and what description befits the late stages of its formation? Is it possible to clarify the cult-replacing functions of the canon in relation to this event? To begin, a brief foray into the situation before 70 c.e. will provide a helpful comparison.
As already mentioned, the authoritative writings of the Hebrew Bible seem to reflect an essentially two-part division consisting of "Moses" (or the Law) and the Prophets during the NT period. This structure is important hermeneutically for all scripture, revealing a predominant Torah and its historical application in the Prophets. In this period the Prophets seem to have included a more extensive corpus than the books found in this division today. According to the evidence from 11QPs a 27:11, the Psalms may have been included, since they were all attributed to David through ‫,נבואה‬ "prophecy" (see also Furthermore, the oft-cited prologue of Sirach from the final third of the second century b.c.e. provides no counterargument against the fundamental two-part division of scripture during the surrounding time period. While Sirach does cite writings beyond the Law and the Prophets, they neither have a collective label nor form an official body of "scripture. " The prologue mainly indicates that the book of Sirach sees itself as one of these other writings, the number of which could easily increase if one felt "moved" to do so. 35 The evidence from Qumran and the NT makes the presence of a third canonical section in the sense of the later Ketuvim unimaginable/unlikely prior to 70 c.e. 36 What, then, was the impetus for the later three-part canon? Why does the third canonical section, Ketuvim, emerge at all? Why might texts like Psalms or Daniel have been excluded from the heretofore more broadly composed Prophets? How do the hermeneutics of scripture change with the new tripartite division of Torah, Nevi'im, and Ketuvim?
There are various theories regarding the origin of the Ketuvim. The standard theory understands the category Ketuvim as a reservoir of additional authoritative literature after the closing of the Prophets. Roger T. Beckwith argues that the Ketuvim originated as an instrument for safeguarding tradition during the Maccabean period. 37 What these theories have in common is their neglect of the generally theological nature of these writings. This is not to propose a fourth theory, especially since the other three are not necessarily incorrect; rather, the theological, argumentative thrust of the Ketuvim should receive greater emphasis. This focus, with all its divergence in detail, reveals that the newly formed Writings provide everyday life application of the Law and the Prophets, which seems to give a hint at the (proto) Pharisaic origins of their formation. 39 From a canonical perspective, books such as Psalms, Proverbs, Job, and Qoheleth can be read as instructions for pious conduct and flourishing even in the face of life's adversities, which Job both experiences and describes. While all these books exhibit a far wider range of themes and topics if read as stand-alone units, these elements gain prominence when viewed in light of the canon. With corresponding caution, one can characterize the new canonical logic of the sequence Law, Prophets, and Writings as a process of de-eschatologizing of the previous Lawand-Prophets connection that pointed to the Torah's application in history. The historical journey of God with God's people presented in the Torah and the Prophets is counterbalanced by the Ketuvim's focus on the individual and his or her well-being and security in daily life. 40 Psalm 1, the opening text of the Ketuvim (according, at least, to the majority of attested arrangements of the Hebrew Bible), provides an example of this phenomenon. This psalm seems particularly fitting for this position and goes on to determine the interpretive trajectory for the following Ketuvim: 41 Blessed the man who has not walked by the counsel of the wicked, or has not stood in the way of the sinner, or has not sat in the company of scoffers; but his delight is in the Torah of Yhwh and in his Torah will he be murmuring day and night. So he will be like a tree, planted by running waters, which will yield its fruit in season 39 Extrabiblical sources indicate the great interest of the Pharisees in the canon. See Gustav Hölscher, Kanonisch und apokryph: Ein Kapitel aus der Geschichte des alttestamentlichen Kanons (Leipzig: A. Deichert, 1905), 5-6; see also Julius Steinberg, Die Ketuvim-ihr Aufbau und ihre Botschaft (BBB 152; Hamburg: Beltz Athenäum, 2006) . 40 A certain countermovement to this tendency marks the positioning of Chronicles at the end of the Ketuvim with the Edict of Cyrus in 2 Chr 36:22-23 and the last statement, ‫ויעל‬ ("Let him go up"), which implies hope in a new exodus and temple. 41 See Reinhard G. Kratz, "Die Tora Davids: Psalm 1 und die doxologische Fünfteilung des Psalters, " ZTK 93 (1996): 1-34; Zenger, "Der Psalter im Horizont von Tora und Prophetie, " 111-34. Psalm 1 does not seem to have originated specifically for this purpose. 4QFlor 3.14 already is familiar with Psalm 1 (as 3.18 is familiar with Psalm 2). Some manuscripts of Acts 13:33 conspicuously cite Ps 2:7 as a declaration of the "first" Psalm. and whose leaves do not wither. So, in all that he will do, he will be prosperous. Such is not the case with the wicked; they are like chaff, which the wind blows away. Therefore, neither will the wicked stand 42 in judgment, nor the sinner in the community of the righteous. For Yhwh knows the way of the righteous, but the way of the wicked perishes.
The first Psalm states that those who orient themselves toward the Torah will have successful lives. It is probably deliberate that this text speaks of the Torah as the Torah of Yhwh (not the Torah of Moses), taking up the linguistic usage of the Chronicler. This statement makes it clear that Psalm 1 is subordinate to the Torah, to which the pious must orient themselves. Alongside the explicit references in Psalm 1, implicit references also lend themselves to a canon-theological reading. Psalm 1 first reuses the language of Josh 1:8, where God speaks to Joshua after the death of Moses: 43 This book of Torah shall not depart from your mouth and you shall murmur on it day and night, so that you may certainly do all that is written in it. For then you will be prosperous in your ways, and then you will have success.
With this reference back to Joshua, Psalm 1 places its readers back into Joshua's position following the death of Moses. One could even say that, on the one hand, Psalm 1 ties itself to the period before the conquest, the point in salvation history when Israel was on the brink of success, thereby reopening all possibilities for each individual reader. On the other hand, Psalm 1 now charges each individual with responsibility: Torah observance applies to each person and each person's wellbeing depends on it. The sphere of accountability does not end with leaders like Joshua and the kings but extends to every person.
The fact that the beginning of the Ketuvim (Psalm 1) commences at the beginning (Joshua 1) rather than the end of the Nevi'im also might mean that the Ketuvim provide a separate, supplementary, and nonprophetic interpretation of the Torah. As Norbert Lohfink has stressed, the logic of a three-part canon is not simply linear in the sense that the Torah, Nevi'im, and Ketuvim successively endorse one another. 44 Texts such as Psalm 1 reveal that the Ketuvim can make direct references to the Torah, virtually bracketing out the Nevi'im. 42 The LXX offers an eschatological interpretation: "neither will the wicked resurrect. " 43 Joshua 1:8 is an integral part of 1:7-9 and cannot be set aside as a redactional insertion; see the concentric structure in Klaus Bieberstein, Josua -Jordan -Jericho: Archäologie, Geschichte und Theologie der Landnahmeerzählungen Josua 1-6 (OBO 143; Fribourg: Universitätsverlag; Göttingen: Vandenhoeck & Ruprecht, 1995) 390-91. 44 Lohfink, "Moses Tod, die Tora und die alttestamentliche Sonntagslesung, " TP 71 (1996): 481-94. This claim finds support through a second innerbiblical reference in Psalm 1. The imagery of the tree by the streams of water is apparently borrowed from Jer 17:7-8, as the many terminological and literary contacts between these two texts clearly suggest: 45 Blessed is the man who trusts in Yhwh and Yhwh becomes his trust! He shall be like a tree planted by the water 46 that extends its roots by the stream. It shall not fear when heat comes, and its leaves shall be green; in the year of drought it is not anxious, and it does not cease to yield fruit.
The reception of Jer 17:8 in Psalm 1 fundamentally reconfigures the judgment prophecy of Jeremiah. For the Ketuvim, whoever conducts him-or herself in accordance with Psalm 1 does not need to fear the judgment announced and endured by Jeremiah, since such a thing will not happen (or more precisely, for Psalm 1, it will happen not to the Torah-observant but to the wicked).
The reception of Joshua 1 and Jeremiah 17 in Psalm 1, however, does not mean that the predominantly historical theology of the Nevi'im would have been completely set aside. Psalm 1 instead relativizes the impact that this historical theology has with regard to the individual conduct and rewards for the pious. The imagery of the tree planted by the water more clearly evokes temple theology Sirach 24; ) and points to the postcultic situation of Psalm 1: the life-giving divine power of the Temple Mount is tied not to the temple but to Torah study.
Something similar to Psalm 1 is demonstrably present also in biblical wisdom literature when read in the context of the entire canon. 48 Indeed, it is important that the canonical logic of the Ketuvim advocates scriptural behavior as a post cultic medium salutis for daily life. While this theological position is observable already prior to 70 c.e. (Psalm 1 itself definitely originates before this date and is presupposed at Qumran), 49 it becomes dominant only in the wake of the violent discontinuation of temple activities by the Romans, whereas the apocalyptic interpretation of the Law and the Prophets becomes strictly apocryphal.
When the cult is destroyed, its soteriological power shifts to the canon: participation in the cult no longer secures salvation. This power is now accorded to conformance to the canon, including the Ketuvim, which contains instruction for everyday life. 50 Before the destruction of the First Temple by the Babylonians, there was neither canon nor scripture in Israel. At most, the religious texts used in the cult prior to the end of the period of the monarchy were normative texts such as Deuteronomy. Like Psalm 24, the famous Zion hymn of Psalm 48 provides an example of a religious cultic text. This psalm is an exponent of the Jerusalem cult tradition that represented a quasi-religious national orthodoxy during the period of the monarchy. 51 The deity Yhwh sits enthroned as king on Zion. This divine presence guarantees the protection and security of Jerusalem and Judah. The cultic recitation of the psalm functioned ritually both to reassure and to secure this concept. Its declaration thus reinforced it and maintained its validity.
The destruction of Jerusalem and its temple in 587 b.c.e. amounted to an event that was both improbable and generally inconceivable according to Psalm 48. The theological program of the Jerusalem cult tradition represented by Psalm 48 was falsified through this historical event. Nevertheless, the cultic strand of tradition was not simply expunged. It appeared later in modified form in the Priestly source, which transferred the sanctuary from Zion to the mythical Sinai, setting it in the prehistory of Israel and removing from it any political turmoil. 52 Prophetic tradi-tions prior to P established and appropriated direct ties to the cult tradition. 54 Jeremiah 6 is not a cultic text but a text that reflects on the loss of the cult. This observation reflects a crucial shift in the understanding of the text itself: unlike Psalm 48, Jeremiah 6 is not a religious text within a cultic-religious system. It instead marks out a possible notion of scripture relevant for a community outside the context of a mainly cultic environment. No longer does this text have the air of doxology, but rather one of lamentation. This very point highlights the fundamental transformation that has occurred: the texts no longer celebrate the gloria dei, which persists without them, but they instead provide their authors and readers with a new outlook on a henceforth hidden yet available God: God becomes present when invoked. This linguistic gesture of invocation actually becomes the "place" where an experience of God is possible, a trajectory that will continue later in the construction of the Psalter into a literary sanctuary. 55 Therefore, one can argue that the prophetic corpus owes its resultant status as scripture largely to the observable, historical confirmation of the country's demise. This corpus was established as the successor to the preexilic cult religion-the religion whose death generated the prophetic literature's standing as one core element of Israelite religion. 56 The rise of this literature can be observed in the fact that in Haggai and Zechariah, as well as in Ezra 1-6, the new project of building the Second Temple in the early Persian period required the legitimation and support of prophetic authority: the temple-building project is successful only because of the prophetic support provided by Haggai and Zechariah. 57 The preexilic subculture of oral prophecy becomes the written foundation for the postexilic religion of early Judaism.
IV. The Canon and the Cult: The Cult-Replacing Functions of Scripture and Canon
Looking back, how is the gradual sublimation of the cult understandable in the context of an emergent book religion? First, based on the situation at the end of the Second Temple period in 70 c.e., one can maintain that the canon replaced the temple cult to a certain extent (as the rabbis said, "Where the Torah is studied, no temple is necessary"). 58 At the same time a new cultic connection was established with the canon itself. The handling of the Torah scrolls in rabbinic Judaism exhibits their promotion to the level of sacred objects. This process is observable as early as Neh 8:5-8. Thus, canon and cult are not functionally interchangeable concepts, but the canon can adopt and assimilate particular functions of the cult. This is not to say that the process was simple. The fact that during the events surrounding 70 c.e. the daily sacrifice persisted until the very end shows that the loss of the temple cult must have been a dramatic turning point. Nevertheless, Israel was thoroughly prepared for a life without sacrifice. Consider, for example, the sapiential critique of the cult and the phenomenon of synagogue worship. The withdrawal of the Qumran community implies that "prayers and a perfect lifestyle" (1QS 9.4-5) could in practice replace the atoning function of sacrifice in some Jewish communities.
Additionally, Israel had lost its temple once before and had, therefore, already practiced a postcultic way of life to some degree. Texts such as Jer 41:4-5 might suggest that the loss of the temple did not put a complete end to cultic practice related to the temple:
On the second day after the murder of Gedaliah, before anyone had heard of it, eighty men from Shechem, Shiloh, and Samaria arrived with shaved beards, torn clothing, and self-inflicted wounds. With them, they had incense and offerings to present at the Temple of Yhwh.
By the time of the murder of Gedaliah, the temple had already been destroyed for several years, yet Jer 41:4-5 reports that northern Israelites were coming to deliver their offerings. Apparently even the destroyed temple square could still fulfill cultic functions. However, a passage like this one cannot obscure the fact that the destruction of the First Temple entailed profound theological consequences, especially with regard to the status of Zion and the temple. These entities were previously viewed as an impregnable cosmic mountain functioning as the location of Yhwh's salvific presence. The metaphor of the woman partially replaces the metaphor of the mountain, and lamentation begins to replace doxology, although these elements still coexist.
The connection to God formerly established by the cult now demands reconceptualization. Linguistic acts, as suggested by Psalm 24, were already indispensable elements of the cult actions. After the destruction of the First Temple, they become the most essential component for establishing a connection with God. The lament indeed had a preexilic history in the cult: it was embedded in the psalms of lament, which had their counterpart in the priestly declarations of salvation. Following 586 b.c.e. the lament is removed from this cultic context and begins a linguistic life of its own. It single-handedly takes on a functionally equivalent role of the former cult-the establishment of nearness to God.
The formation of Judaism as a book religion was a process facilitated through the destruction of both temples. 59 This development did not aim at the substitution of traditional religious elements but rather at their transformation and gradual sublimation. In this process the birth of Judaism, the first book religion, can be detected, and it would eventually become the mother of two further book religions. 60 59 See Hahn, Zerstörungen des Jerusalemer Tempels. 60 See n. 3 above.
